Introduction
The fluidity of religious movements across various cultural frontiers across the globe has redefined the concept of religious mobility, ethnicity, identity and the redefinition of religious movements and different forms of religious extremism. The forces of globalisation and technological advancement have contributed to the emergence of a religious community of sentiments far away from the original home context of many religious movements which have come under the scrutiny of scholars of late largely referred to as religious transnationalism (Huwelmeir & Krause 2011:1-12) . The permeability of borders and the accelerated technological changes from 'Analogue to Google' age and transportation have heralded the transnational age. Nevertheless, the interconnectedness of religion and the transnational networks is not unidirectional but multifaceted as it also positively impacts the religious movements and their ritual practices in transposing their idiosyncrasies across borders. Thus, most religious movements are de-territorialised as a result of the forces of globalisation and are 'to be conceived no more as geopolitical territorial spaces but rather interrelated communicative spaces within a single world' (Cassanova 2012:191-221) .
It thus becomes pertinent to note that transnationalism has led to a lot of reconfiguration, hybridity and religious creativity. The transnational religious activities provide a vista of opportunity to engage the: … the alternative places of belonging that the religious ideas and symbols make possible and about the ways in which these sacred spaces in which these sacred landscapes interact with the boundaries of political and civil life … (Levitt 2001:5) Consequently, the creation of sacred spaces by religious actors or movements within Africa and Diaspora has been enhanced by socio-economic and political challenges in Africa as well as
The religious transnationalism evident in the 21st century has heralded a new paradigm of religion 'made to travel' as adherents of religions navigate various cultural frontiers within Africa, Europe and North America. The role of Africa in shaping the global religious landscape, particularly the Christian tradition, designates the continent as one of the major actors of the Christian faith in the 21st century. The inability of European Christianity to address most of the existential realities of Africans and the stigmatisation of African Traditional Religion mainly contributed to the emergence of African Independent Churches in the 19th century in Africa. The emergence and proliferation of African Independent Churches in Africa was Africa's response to Europeanised Christianity with its imperialistic doctrines and practices that negated expectation of its new context -Africa. Despite the declining fortunes of Christianity in the West, African Christianity, which includes the African Independent Churches and African Pentecostal traditions, is now a major non-commodity export within Africa and North America. Apart from their rituals and peculiarities, African Independent Churches like other faith organisations are development actors. Although notions about the role of religion in development amongst some social scientists are mainly negative, African Independent Churches over the years are actively involved in various human and community transformation initiatives. This study argues that the transnational status of African Independent Churches has led to the emergence of developmental ideals that defy territorialisation. The collaboration with some Western development agencies by some of the African Independent Churches in Diaspora further blurs the concept of diaspora as the members of this Christian movement are active development actors in the receiving nations and their former home countries. This study argues that the role of religion in development in any context cannot be overemphasised. As a result of the globalisation of African Independent Churches, the United Kingdom and Nigeria will serve as our case study using historical survey and descriptive analyses to highlight African Independent Churches as development actors. (Huwelmeir & Krause 2011:2) .
The changing faces of African Independent Churches as development actors across borders
Moreover, one of the factors of religious transnationalism is the transposable messages of the religious actors (Casordas 2007:259-272) , but Huwelmeir and Krause opine that 'it is also the ability to create transnational continuity and belonging between different cultures and social contexts' (Casordas 2007:259-272) . This trend indeed symbolises the contributions of Gornick regarding the Globalisation of African Christianity in New York (Gornick 2011:1-25) . The prevalence of various media technologies such as TV, Radio, Satellite TV, Live streaming or Internet streaming across borders depicts the permeability of physical borders to religious subscriptions as religious messages are disseminated across borders neither with visa nor passport. This development has created an opportunity to obliterate time and space for the appropriation of religious sentiments, rituals and practices by religious adherents in a different context from their home context. Consequently, transnational religious networks have emerged across the globe, sustaining their religious fervour through claims of proselytisation and missionising agenda in new cultural frontiers but are largely rooted in their home countries, thereby creating a transnational but a glocal brand of religious 'belonging and believing' movements. These transnational religious networks are administered like transnational corporate organisations, characterised with unique ecclesiastical structures with wellhoned social and economic agendas for their adherents (Mata 2013:1-37) . African Christianity is an example of one of the transnational religious movements in contemporary society because of its presence across the Atlantic (Adedibu 2012:72; Adogame 2013b; 74-76) .
Changing faces of African Christianity
The 21st century has witnessed a remarkable resurgence of religious movements and spirituality characterised by the globalisation of Pentecostalism. The renewal of religion and religious movements has profited from the fluid transnational networks that have emerged from globalisation which has enabled religious messages to be transported for the global audience. This development raises further queries regarding the claims of secularisation, particularly in the West (Davies 2000:445-464 
Mapping African Independent Churches' distinctiveness: Nigeria and the United Kingdom
The emergence and spread of AICs in Nigeria can be traced to the failure of European Missions to take cognisance of the African traditional worldview in relation to their missionary enterprise in Nigeria (Fatokun 2010:2) . Various loose terminologies are used to describe these AICs. Such terms include 'Separatist' or 'Ethiopian' because of political disposition of the pioneering leadership as most of the churches denounced European leadership (Omoyajowo 1982:1-12) . These are often used interchangeably by scholars and religious observers in describing the Christian movement across Africa (Peel 1968:67 (Ayegboyin & Ishola 1999:1-20) . Interestingly, some of these churches at times are described as Messianic as the emergence of the group revolves around a dominant personality or leadership with penchant claims of empowerment by Jesus Christ. Above all, AICs are self-propagating, self-supporting and self-financing (Fatokun 2008:376 (Ositelu 2016:193-195) .
The emergence of AICs in Britain and Germany was linked to students who travelled for further studies because of the prevailing social, economic and racial prejudice prevalent in their new context (Adedibu 2013:93-113) . However, AICs came into being as a result of the emergence of the first C&S Church, London, which is quite instructive as S.A. Abidoye and 14 other members, without any ecclesiastical commission from C&S, Nigeria, established the Church in London (Ludwig 2005:346) . Similarly, commitments to religious affirmations and migration are seen in the paradigm of the Jewish community in Diaspora in which the Torah and synagogue were transported from local identity to transnational identity. There exist divergent perspectives amongst scholars as well as religious practitioners about the appropriate nomenclature to describe African Initiated Churches: synonyms such as Enculturation, Indigenisation, Contextualisation, Africanisation or African theology are utilised to describe the search for an 'authentic African expression of Christianity'. The diversities of various cultural orientations of Africans culminated in the emergence of distinctive African Indigenous Churches such as the Church of the Lord (Aladura). 'Aladura' in Yoruba means 'owners of prayer', 'Prayer Fellowship' or 'The Praying People'. Aladura, according to Osun is generic: he identified three broad classes of Aladura as: (1) Typical Aladura, (2) Aladura Apostolic and (3) Aladura Atypical (Osun 1981:20) . Aladura's emphasis is on power in praying and belief in faith healing and various elements associated with Pentecostalism. On the German scene, Benjamin Simon's historiography noted that the first AIC in Germany was the Celestial Church of Christ in Munich in 1974 (Simmon 2010:20-21 (Simmon 2010:21) . Majority of the members of the Celestial Church of Christ (CCC) were mostly students and very few members had permanent rights to live in Germany; hence, membership of the church was fluctuating. Like other AICs that have boisterous participatory services and charismatic and with external characteristics that marked this strand of the Christian faith different from the AICs which includes the wearing of white garments or sutanna (asoemi) to church and barefooted. Another distinctive feature is the import of the spiritual in their cosmology, be it the Holy Spirit, spiritual forces or healing. This is one of the reasons for their attraction to many Africans because of the emphasis on their spiritual abilities to ameliorate existential challenges of Africans, including issues relating to witchcraft, malevolent forces and curses, etc. Moreover, the differentiation is not always clear. Some churches could be qualified as belonging to one category as well as belonging to the other. The wearing of white garments symbolises the purity and holiness of the membership. The Aladura worldview is characterised by vibrant worship sessions and the appropriation of elements of the African Traditional Religion worldview such as belief in spiritual powers, angels, mystical forces and spiritual healing. Some scholars have described some of these churches as blending cultic materials with Christianity, synthesising the Yoruba worldview with Christianity (Ray 1993: 3) or as a form of 'syncretism' (Enang 2000:31) or 'pagan features' or tendencies and 'occultism' (Turner 1979:159-172) . The membership of the Aladura movement is almost homogenous and mainly of the Yoruba extraction rather than those who do not share this cosmological underpinning from Nigeria, and as such the initial success of the movement depended on its adaptability as the movement 'adapted Christianity to the primal [Yoruba] religious worldview' (Mitchell 1979:188) . The importance of the primal worldview in relation to healing and wholeness is central to the holistic notion of these churches in development. This view is corroborated by Bompani (2008) as he posits that:
[AICs] take the negative forces within African cosmology seriously by responding to real problems as perceived […] , namely witchcraft, sorcery, and evil spirits, understanding that it is acceptable to interpret socio-economic hardships and deprivation in contemporary society within the context of adverse cosmic forces. The idea that AICs are considered experts in granting people protection and fortification against the powers of evil accounts to a large degree for their popularity and growth. (pp. 665-677)
The AICs provide not only religious spaces in Britain but also spaces for sociocultural enactment of home away from home in their former country of origin in Diaspora. The creation of sacred space with various cultural trappings with little or minimal Missional focus has been critiqued by scholars as this might be antithetical to the missionary mandate of the church as most of their services are devoid of contextualisation. However, practices that appear charitable or contribute to human, social and community development are noted to be part of the AIC; hence, the next section of this study examines the role of religious movement like AICs in development as an example out of several religious transnational networks from Africa. Whilst acknowledging that social scientists until recently have not considered religion as one of the subsets in traditional development theories (Adogame 2013b:32-42; Alkire 2006:502-510) , some scholars in South Africa have explored the concept of development from a theological perspective partly because of its role in the civil society and church life since the 1990s (Klassen 2013:182-194 
Educational initiatives
Education is another manifestation of AICs' civic engagement in Nigeria. In light of the declining investment in the educational sector by the federal government, decline of moral rectitude, disruption of academic calendar, a byproduct of inadequate infrastructural facilities or nonpayment of salaries of lecturers there is increasing demand for education, dwindling government resources and a strong moral discourse. Modelling after the historical mission churches that pioneered various educational institutions in Nigeria, it is apt to note that AICs over time are actively involved in the establishment of educational institutions. The various primary and secondary schools established by Catholic and Methodist missionaries in Nigeria were a conduit pipe for instilling both moral and religious consciousness in pupils as well as providing educational opportunities to many Nigerians who are not even Christians. (Adedibu 2017:10) . Nevertheless, in the United Kingdom, the Redeemed Christian Church of God (RCCG) is actively contributing to human development through the establishment of nursery schools in the communities where some of these churches are situated (Adedibu 2012:160-175) .
The dwindling economic fortunes of Nigeria in the last six decades coupled with moral economy of corruption by former and serving leaders of the country has impacted various sectors of the nation including the educational sector. The pull factors of enabling the academic environment, training opportunities and maximisation of potentials have led to massive brain drain from the Nigerian University system. Thus, in the last three decades, colossal numbers of intellectuals have left many tertiary institutions in Nigeria in search of greener pastures in the West and North America. The introduction of private universities in Nigeria heralded a new phase in university education with the opportunities for the production of more graduates for the manpower requirements of the country. Table  3 is presented in Figure 2 .
Nevertheless, it was observed that no AIC in the mould of C&S or CCC has established a university yet, although it is pertinent to assert that because of the fluidity of characterisation of AICs, the Christ Apostolic Church is considered in this study as an indigenous Pentecostal denomination. However, the proliferation of Christian universities in Nigeria by faith communities is not a transnational phenomenon yet. Nevertheless, New Covenant C&S Church, London, is actively involved in vocational training in Social Work and Health Care, Assessor Award and Early years workforce training, which are reflective of creating vocational career opportunities for their members who are eager to acquire vocational qualifications in the health sector (http://www. thenewcovenant.co.uk/vocational-training-centre/).
The uniqueness of the transnational network of AICs, especially the Pentecostal denominations like Living Faith Church and RCCG, is the sourcing of freewill offering and donations for capital-intensive projects such as the establishment of universities from their adherents at home and in Diaspora. Despite the proliferation of Christian universities in Nigeria, members of the public have criticised the high-cost tuition of these institutions that is far beyond the reach of an average Nigerian, and particularly church members. This critique seems plausible in light of the fact that most of the members of these churches contributed significantly to the establishment of these universities but are financially incapable of sending their wards to these institutions despite possessing the prerequisite admission requirements.
The impact of religious transnationalism is limited not only to the religious space but also to the generation of financial resources in the form of remittances from Diaspora for the execution of various developmental projects by these churches. Remittances to sub-Saharan Africa have declined for the second consecutive year since 2016 according to the World Bank, at the IMF-World Bank's Spring Meetings in Washington DC, in April 2017. The report notes that:
remittance flows to Sub-Saharan Africa declined by an estimated 6.1 per cent to 33 billion dollars 2016, due to slow economic growth in remittance-sending countries; decline in commodity prices, especially oil, which impacted remittance receiving countries. (http://www.worldbank.org/en/news/press-release/ 2017/04/21/remittances-to-developing-countries-decline-forsecond-consecutive-year)
Part of the reason for the decline according to the report is the 'diversion of remittances to informal channels due to controlled exchange rate regimes in countries such as Nigeria contributed to decline in the region'. (http://www. premiumtimesng.com/business/business-news/229259-diaspora-remittances-nigeria-developing-countries-decline-2-years-world-bank.html). Intricately connected to remittance from Diaspora to Nigeria which includes faith-based organisations with transnational networks status is also the initiation and sustenance of academic linkages within some Christian-owned universities by alumni of these institutions. 
Socio-economic investments
As a result of the moral and economic corruption and leadership ineptitude over the years, the Nigerian economy is best described as being in a state of comatose. There is no doubt that Nigeria's religio-space has been redefined by the proliferation of different religious traditions including the indigenous religious groups. However, Pentecostal tradition of the Christian faith seems to be a major player in the changing Nigerian religio-space. 
Religious capital: Ritual practices, teachings and counselling
The concept of religious capital is centred on the people's religious beliefs and behaviours such as adherence to marriage values and upholding their religious convictions, which are by-products of social capital based on sacred religious convictions being part of a community of sentiments (Iannaccone & Klick 2003:5) . Religious Capital can only blossom in the midst of social capital within a community of sentiments in a religious movement. However, capital in perspective is not economic but the degree of adherence to religious subscriptions, rituals, beliefs and knowledge required to participate in religious activities which is exemplified in the community life of the members of the religious movement that also rubs off on the social capital of the faith community.
The various church meetings, programmes of these churches, counselling services to the young about marriage are avenues for the upholding of the biblical worldview on family life as well as the institution of marriage. Interestingly, the issue of sexuality and sex education caused by the HIV and AIDS challenges to a large extent is on the radar of many AICs in Nigeria. For instance, the RCCG has responded to the scourge of HIV and AIDS not only with prayer and compassion but also with medical assistance to many Nigerians with the infection. One of the cardinal initiatives of RCCG in the tackling of HIV and AIDS pandemic in Nigeria is the Redeemed AIDS Programme Action Committee (RAPAC). Because of the transnational network of RCCG, RAPAC was able to collaborate through the AIDS pandemic, the African Mission's North America chapter through a partnership with CitiHope International (CitiHope) which blazed the trail to donate $1.5 million worth of HIV drugs to RCCG for onward distribution to those who might be in need of the drugs (Adogame 2007:478) . Although the aforementioned example is not in the United Kingdom but in the United States, it however depicts the synergy that takes place within the transnational networks of AICs in their effort to develop their communities.
Conclusion
From the above discussion, it is clear that the AICs are actors in the development of various communities not only within the national borders of Nigeria but also in Diaspora as many are replicating the developmental ethos of their denominations in their home country and also in Diaspora. Nevertheless, it is important to note that most of the developmental initiatives in Africa are motivated by the inability of the state to provide basic social, economic and educational infrastructures for their citizens. However, the involvement of AICs in development in Diaspora is a complimentary role to the commitments of statutory agencies. Moreover, the replication of the development initiatives of AICs in Africa in comparison to Diaspora is quite distinct. In this study, we have noted the multifaceted approaches of the AICs as development actors and there exist huge potentials that can be utilised by developmental agencies if faith-based organisations are involved in development because of their credibility and in situ knowledge of the members of their faith community. This study further corroborates previous scholars who have identified religious organisations as a major factor of development.
